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Introduction
Si, 2 this somewhat odd exhortation -in terms of length and range of subject matter -will likely endure as the definitive articulation of the watershed nature of this papacy. Its gamechanging nature was recognised immediately upon publication, engaging Catholic conversation on multiple fronts starved of oxygen throughout the two previous papacies, speaking into them with remarkable directness borne from pastoral concern to attend closely to lived realities. Approaching this exhortation from the perspective of a systematic theologian with interests in ecclesiology and ecumenical theology, 8 my concern in this article is first to identify and then to analyse the specifically ecclesiological implications of the process of change that EG seeks to promote.
9
From the outset it is worth noting that given that Pope Francis writes not as an academic theologian but as a wise pastor intent on promoting cultural change within Catholicism, we would look in vain in EG for anything approaching systematic ecclesiological analysis. It pursues its diagnosis in three steps. The first, expository, section identifies the key sites of ecclesiological significance in EG. Here the concern is simply to let the force of the document speak as clearly as possible. Given that some key aspects of EG are yet to be received into the common sense of formal Catholic theology, this is a worthwhile exercise in its own right and not simply as set-up for the analysis that follows. The second section then offers some initial reflections on the broad implications of EG for the contemporary task of Catholic ecclesiology -and Catholic theology more generally -concerning the manner in which these tasks should appropriately be pursued. The third then identifies something of the range of specific issues and potential ways ahead pertaining to the various sites of ecclesiological significance in EG and representing the work now needing to be done.
The key sites of ecclesiological significance in Evangelii Gaudium
Future. Concilium (2005/4) Rather than defining the church relative to the hierarchical ordering of the clergy, with the 'rest of the faithful' simply as 'passive recipients' (EG §120), the clergy should be defined in relation to the laity who they exist to serve. 17 He makes clear acknowledgment of the potential pathology of an 'excessive clericalism' which can neglect to allow room for the laity 'to speak and to act' and which 'keeps them away from decision-making' (EG §102).
Here particular emphasis, albeit in somewhat essentialist terms, 18 is placed on the 'need to 14 EG §102 and §120.
15 EG §24, §50, § §119-21. 16 See 'As part of his mysterious love for humanity, God furnishes the totality of the faithful with an instinct of faith -sensus fidei -which helps them to discern what is truly of God. The presence of the Spirit gives Christians a certain connaturality with divine realities, and a wisdom which enables them to grasp those realities intuitively, even when they lack the wherewithal to give them precise expression.' EG §119; also §31, §139, §154, §198.
create still broader opportunities for a more inclusive female presence in the Church', acknowledging that 'many women share pastoral responsibilities with priests, helping to guide people, families and groups and offering new contributions to theological reflection' (EG §103).
Similarly, if the diocese, as a 'particular … portion of the Church under the leadership of its bishop', is to fulfil its 'missionary impulse' it needs 'to undertake a resolute process of discernment, purification and reform' (EG §30 31 Also 'Let us ask for the grace to rejoice in the gifts of each, which belong to all' EG §99;
and 'We must never forget that we are pilgrims journeying alongside one another' EG §244.
EG §246. The clearest resonance of all with Receptive Ecumenism is to be found in Pope
Francis's 22 January General Audience Address during the 2014 Octave of Prayer for
Christian Unity: 'It is good … to find in other Christians something of which we are in need, something that we can receive as a gift from our brothers and our sisters. The Canadian group
It is important, however, to be aware that appearances to the contrary based on EG's irenic tone notwithstanding, none of these conversations in service of a full and diverse catholicity are envisaged as being conducted without either the checks of responsible discernment or the possibility of formal limits. In the latter regard it is notable if predictable, and no less a cause of disappointment to many on that account, that in EG the only such formal limit to Catholic conversation explicitly touched upon is that pertaining to discussion of women's ordination.
In the context of appreciating women's contributions to pastoral ministry we nevertheless find the bald statement that: 'The reservation of the priesthood to males, as a sign of Christ the Spouse who gives himself in the Eucharist, is not a question open to discussion'
(EG §104). The baldness of which is not reduced by his attempt to parse sacramental power from socio-political power.
As with each of the other key sites of ecclesiological significance here identified, this requires full analysis, development, and testing. Before turning, however, in the third part of the article to identify something of the range of relevant issues and constructive proposals needing to be considered here, it is fruitful to note some more fundamental implications for the nature of the Catholic ecclesiological task and how it should be conducted. 
Some fundamental implications of EG for the Catholic ecclesiological task
It is a commonplace that the twin papacies of John Paul II and Benedict XVI were marked by increased polarisation within Catholic life, most evident in North America, and frequently but unhelpfully referred to with the binary categories of 'conservatives' and 'progressivists'.
Mapping quite how these categories play out in lived ecclesial reality is a complex matter, with many anomalies and cross-overs. 33 The most influential and most self-consciously theological construal of this basic polarity, at least in so far as it relates to mainstream Catholicism, employs a contrasting pair of ideal types with each pole representing the prioritisation of one of the twin streams of theological renewal that flowed, frequently intermingled and mutually supporting, into Vatican II.
On the one hand, the aggiornamento concern for renewal of the tradition in the light of contemporary questions came to be associated with the theological corpus of Karl Rahner, the journal Concilium, and a retrieved Thomistic view of graced nature. Here the world is regarded as both orientated towards the consummation of truth in Christ as known in the church and as being already engaged with aspects of this truth in ways from which the church 33 E.g. someone with a preference for a highly traditional Catholic aesthetic and liturgy may nevertheless be in profound sympathy with the communion ecclesiology of Vatican II and its resituating of order within the body of the baptised, the pilgrim people of God; others who trenchantly maintain a hieratic understanding of the church and its teaching authority may be highly selective in their obedience to specific teachings around one or more of sexual ethics, the death penalty, or social justice, calmly considering the magisterium to be wrong and irrelevant on such matters.
can itself potentially learn, not least in relation to the church's own need for reform. 34 On the other hand, the ressourcement concern for the transformative retrieval of the full riches of the tradition came to be associated with Hans Urs von Balthasar, Henri de Lubac, S.J., and the journal Communio, of which Joseph Ratzinger was a founding editor in a break-away move from the Concilium Board. This perspective is frequently characterised by an Augustinian judgement on the world as in error and in need of the saving truth to be found within the church, together with a consequent dual emphasis on the need for mission and resistance to ecclesial criticism. It would be wrongheaded, however, to see in this any straightforward reversal of the basic binary -the same game continued only with a different distribution of power and patronage.
Whilst Bergoglio/Francis is primarily a wise pastor rather than a theological ideologue, he is nevertheless a man of profound theological instincts and these instincts defy easy categorisation within the prevailing Catholic binary.
41
41 See Kasper, op. cit., pp. 9-13, in particular: 'He doesn't fit into our scheme of progressive or conservative, which in the meantime has become somewhat worn-out and outdated' p. 9;
and 'He is a conservative, but a conservative who, just like John XXIII and the subsequent popes down to Benedict XVI, knows that one can only preserve the heritage of tradition if one does not regard it like a dead coin that is passed on from hand to hand until, in the end, it is totally worn, or does not treat it like a beautiful museum piece stored in a glass case.' (p. Where for one, the 'conservative', it might mean learning that constructive articulation of the riches of the tradition is not incompatible with critical analysis of points of difficulty, for the other, the 'progressivist', it might mean learning to forego the voice of protest and to hear again the invitation to constructive contribution. For both it means the need to resist the common tendency to speak, effectively, only to our own in-group, those with whom we are already in agreement, simply reaffirming each other with already familiar tropes, commitments, and shared vision. By contrast each needs instead to learn to pursue a wholechurch orientation in Catholic theology; to learn to speak -and prior even to that, to learnin a cross-bench fashion.
For those of us concerned to contribute to the process of ecclesial reform, seeking to serve the process of conceiving change within Catholicism by ministering therapeutically to its wounds, this means being prepared to take the time patiently to test and to demonstrate how the options we have before us -even those which are novel and apparently discontinuouscan be appropriately integrated with received formal Catholic understanding. 47 It means being 47 In his masterly, if demanding, work on the discernment of doctrinal development, John
Thiel seeks to demonstrate both that the tradition provides good precedent for the discerning of the novel and the immediately, even persistently, discontinuous and that in such instances the instinct is ultimately to seek to integrate this with a reconfigured appreciation of the plain sense of the tradition, see John E. Thiel, Senses of Tradition: Continuity and Development in prepared to take the time to show how any proposed changes to the sedimented deposits of the tradition are benign, even vital, rather than destructively invasive. This is a task requiring fine-detailed needlework and keyhole surgery rather than settling either for broad-brush painting of desirable directions of travel or sweeping polemic and posture.
In some respects it is a work of self-abnegation; of dusting off the prior work of others, the sheet music languishing in the ecclesial piano stool, and exploring how it might now be put to work in a discriminating way. Most of all this is to view the work of theology as a properly collective, ecclesial task and responsibility and not simply a personal endeavour. It is properly more about serving and building consensus and communion than it is about a virtuoso solo performance concerned to distinguish itself over against others. It is in this spirit of whole-church ecclesial theology, concerned to scrutinise and test how the web of Catholic belief and practice might be virtuously and appropriately rewoven, that we turn now in the third section to identify briefly the set of substantive issues pertaining to the sites of ecclesiological significance touched on in EG.
Specific issues and proposals pertaining to the key sites of ecclesiological significance in

EG
The single largest site of ecclesiological significance within EG -largest in terms of its density and the number of issues pertaining to it -is that concerning the need to overcome excessive centralism and to deepen the relationship between the papacy and the College of that has yet to be addressed is whether it should move from being a purely consultative body to being a genuinely deliberative body. in relation to the C9 group of key cardinal advisors; and for its own part it should be noted on the Family is as to who should be allowed to vote in synodal processes. Hitherto the determining factor had been assumed to be ordination. At the 2015 Synod, however, a consecrated religious brother was allowed to vote; thus appearing to open the way to nonordained lay participants more generally also being able to vote. Unfortunately, whilst the religious brother was invited to share in the vote, none of the participating religious sisters were so invited; thus raising the worrying prospect that whilst ordination may no longer be the deciding criterion, maleness nevertheless is. Magisterium -for which no mechanism currently exists -and an alternative to gathering the bishops in full Council, which is now almost certainly impractical with over 5,000 bishops in the world.
As regards the desire to enable the voices and concerns of the local churches to be heard more clearly at the level of the universal church: encouraging the bishops to speak with boldness and confidence is all well and good; as too is the prospect of strengthening the juridical status and teaching authority of bishops' conferences. But we need not be naïve about the differential power distribution between Rome and the local churches, nor blind to the further structural changes required before diocesan bishops and local bishops' conferences will feel confident in voicing criticism to Rome. This is particularly so in light of the history of reprisals that has been taken since the Council in situations in which Rome judged that the voice and initiative of the local church needed to be reined-in. This all comes to focus in the current system of centralised episcopal appointments, which acts as a highly effective mechanism for exerting centralised control over the local churches. What is required here is exploration and testing of appropriate means of returning episcopal appointments to mechanisms can themselves be viewed as moments within broader processes of ecclesial discernment. First, whilst it is certainly conceivable that this is indeed the universal teaching of the Catholic bishops in such a fashion as brings it under the infallibility of the ordinary magisterium, the earlier noted problem is that currently there is no way of knowing this with certainty given that there is no efficient and canonically authenticated means of ascertaining what the universal teaching of the bishops is on a given subject. 61 Moreover, whilst it is clear that neither of the previous two papacies -nor, it would seem, the current papacy -has been prepared to countenance the ordination of women, the combination of the highly divisive nature of the issue, the depth of feeling it arouses, and the fact that thus far it has not been allowed full airing within Catholic conversation suggest that even were it possible to devise an appropriate means of ascertaining the universal teaching of the bishops, it would at this point be pastorally and theologically imprudent -even illegitimate -to push the matter through to infallible status. If from the perspective of the formal magisterium the point is to make clear that for the foreseeable future the church has no intention of doing other than reject the possibility of ordaining women then there are ways of doing this which stop short of binding the church to absolute closure in such a fashion as would make heretics of those who are of a different conviction and who are still exploring how this might in fact be done with Catholic integrity.
More generally, Catholicism would do well to seek to regain, strengthen, and further develop a broader set of strategies for classifying and handling disputed questions beyond a tendency to an overly bald polarity between the seemingly open and innocuous, on the one hand, and the absolutely closed, on the other hand. Inadequate in this regard is the overly-broad and under-defined yet now common appeal to the notion of 'definitive teaching'. Whilst this is generally used by the CDF to refer to teaching that is judged as needing to be taken very seriously even though it is recognised that no infallible judgment has been pronounced in its regard, the CDF does not thereby intend to suggest that there is any legitimacy to continuing debate in such regards. On the contrary, the intention is to support and enforce the prevailing judgement of the CDF on given issues by moving them, even whilst full consideration is de facto still in train, into apparent company with those matters already settled, seeking thereby to close down consideration prematurely.
62
Alongside these hot button questions concerning access to ordained ministry, other questions also exist, albeit at somewhat cooler temperatures, concerning existing patterns of ordained ministry within Catholicism and whether these might evolve to allow for the kinds of parttime non-stipendiary and local ordained ministry that we find in other traditions, such as
Anglicanism. In such traditions a mixed economy prevails, with part-time non-stipendiary and local ordained ministers working alongside full-time salaried ordained ministers. Given the frequently parlous state of parochial and diocesan Catholic finances even in affluent countries such as the UK, this is an issue with direct practical bearing on the aforementioned possibility of an unexceptional married priesthood within western rite Catholicism.
Similarly there are questions as to whether there are also other ministerial models in other traditions, such as the formal office of Reader within Anglicanism and of Lay Preacher within Methodism, which could fruitfully be considered within Catholicism; thus allowing, for example, lay theologians and suitably qualified catechists and teachers of religious education to be commissioned and licensed to preach.
In turn, lying behind all such issues in Catholic culture and its default habits, structures, and practice of ministry, authority, and accountability, is the question of the lay-clerical relationship and the lack of an integrated theology of ministry in post-conciliar Catholicism. 
